Against a backdrop of phases of Sikh settlement in the UK, this article provides an overview of scholarship on UK Sikh communities. Attention turns to four ethnographic studies conducted by the author, two of which focused on unambiguously Sikh communities, and two of which challenge presuppositions of the boundedness of faith communities. Of these one was a study of two historically stigmatised caste-specific Punjabi communities; the other is currently examining the religious identity formation of young people in families in which only one parent is Sikh. Pointers and questions are identified that arise from these UK studies for researchers in mainland Europe. These include methodological considerations and encouragement to contribute to debates in the sociology of religion and to take account of Sikhs' increasing appearance in creative literature.
Introduction
Studies of UK Sikhs are part of the wider field of Sikh studies in the UK, a field which includes study of Punjabi language, Sikh history and scriptural texts. Before India's independence from British rule in 1947 British administrators and others had classified Punjabi communities and recorded Sikhs' history. But it was Gurdip Singh Aurora's publication in 1967 2 which ushered in a new period of UK Sikh studies which would be dominated by reports of fieldwork among British Sikhs and would be authored not only by gore (Punjabi for 'white people'), but also by Sikhs themselves.
Since the early 1950s, Sikhs of the Jat zat (i.e. caste), mainly from the Jalandhar doaba region of Punjab (i.e. the area between the rivers Satluj and Beas), had been settling in considerable numbers in Britain's industrial cities. Before this there had been a few princely or royalty-connected visitors to Britain in the late nineteenth and early twen- nineteenth century to include a 'religious question', and the figure was lower than most contemporary estimates had been. The census return disclosed Sikhs to be outnumbered not only by Christians and Muslims but also (contrary to some previous estimates, both by scholars and by Sikhs) by Hindus (numbering about 560,000).
In this article I shall recommend that Sikh studies in Europe engage with not only social anthropological studies of British Sikhs, and indeed with wider theorisation of diaspora, but also with the sociology of religion. This engagement is indeed crucial in the case of studies of my own specialism which is religious socialisation i.e. the intergenerational transmission of Sikh faith, values and culture. For, as the French sociologist, Danièle Hervieu-Léger, demonstrates:
Transmission to younger generations is the very process by which religion constitutes itself as a religion across time. Thus, the question of transmission is at the centre of a sociology of religious modernity.
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At the same time, our attention as researchers to works of scholarship in the social sciences must not divert us from, on the one hand, the study of history and Gurmukhi religious writings, and, on the other hand, Sikhs' increasing visibility in creative literature, drama, and film. faith communities, my work has explored the 'gap' between young people's lived experience of their religious tradition and the curricular representation of their tradition in schools. I argue that for education to be constructive, intercultural teachers need to be sensitised (through conducting or reading ethnographic studies, for example) to the 'close-up' reality of members of faith communities in the UK. 31 One of my continuing objectives has been informing policy and practice in relation to this statutory (and multifaith) subject of the basic school curriculum, as well as contributing to intercultural education and the multi-disciplinary field of religious studies.
Two Studies of Unambiguously Sikh Communities
For my caste, on which see above) in differentiating families' experience. My data showed that, with regard to education, while the young Bhatra women were expected to leave school at 16, if not earlier, and to marry soon after that, their Jat and Ramgarhia peers were encouraged to do well at school and to go on to higher education. As far as employment was concerned, the Bhatra women were allowed to earn money only by work within the home-in a shop that was a part of the same premises, for example-whereas the Jat and Ramgarhia women were expected to have paid employment and in most cases this was away from home.
In the Coventry study, focusing as it did on eight to fourteen year old Sikhs from Ramgarhia and Jat families, the subject of zat (caste) emerged again. Many of the Jat respondents attended the Ramgarhia gurdwara (even although non-Ramgarhias are not eligible for membership of the committees of Ramgarhia gurdwaras), and (as in the case of the Jat and Ramgarhia families in Nottingham) no zat-related difference in educational aspiration or anticipated age for marriage was evident. As I was subsequently to discover, zat was also playing a significant part in Coventry in relation to two other hereditary communities of Punjabi background (see below). For the young Coventrian Sikhs, selfidentification was a central focus, and this involved perceptions of caste-their own and other Sikhs'-together with the prevalent equation of 'Sikh' with 'Punjabi,' plus a tendency to distinguish between 'Sikhs' and 'proper Sikhs' on the basis of factors that included appearance (the Sikh look), involvement in the gurdwara, and zat.
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The Coventry study explored processes of informal nurture (conditioning within home and family) and formal nurture: classes (in Punjabi language and devotional music) 34 Nesbitt, Religious Lives, and Sikh camps. In relation to religious education in UK schools, discrepancies between the lived reality of Sikhs and 'textbook' representations emerged strongly, in particular regarding usage and understandings of the English word 'God,' as well as attitudes and experience with regard to both caste and gender. 35 My data revealed the extent to which
Sikhs' understanding and usage of the word amrit illustrated another discrepancy between the young Sikhs' beliefs and practices and the 'Sikhism' of the curriculum books, as, when these young Sikhs and their families referred to amrit what they most often had in mind was empowering, transforming water that had, most usually, been stored close to the Guru Granth Sahib during an akhand path ("continuous reading") and then brought home. 36 In the textbooks, however, amrit referred only to the sweetened water that is central to the rite of initiation into the Khalsa.
Two Sikh-Related studies
Two of my other research projects, while not having a focus that was so unambiguously Sikh, are most certainly relevant to the study of Sikhs in mainland Europe. Both these studies focused on socialisation and identity formation and both studies challenge the neat demarcations of 'world faiths' in religious education in primary and secondary schools and (quite often) in the study of religion on university level. 50 The speed and variety of communication, intrinsic to globalisation, is matched by structural change inherent in the increased incidence of inter-community marriages and partnerships.
Although data from the investigation of religious identity-formation in mixedfaith families have not yet been fully analysed, some early observations may be relevant in thinking forward to future European projects. The data consist more of parents sharing their story than of young people articulating their experience. It seems likely that most of the parents were 'secular,' or at least somewhat distanced from being observant members of the religious communities with which, however, they admit an at least nominal identification. The Sikh parents, for example, visit the gurdwara occasionally for langar (the communal vegetarian meal that has been, since the time of the first Gurus, a central institution in Sikh life, exemplifying social equality as well as provision for the hungry) and 48 Hall, Lives, 9.
49 Ibid., 14.
50 Eleanor Nesbitt, Interfaith Pilgrims (London: Quaker Books, 2003), 22-23. for weddings, but for nothing more. In one case a Sikh parent was distanced from her community prior to marriage, and in one case the Sikh partner had been rejected by her parents because of marrying out and has subsequently experienced a resurgence of community identification. One observation regarding the continuing of religious practice concerns the family's location: the nearness of family members and of a gurdwara. Grandparents feature in most families' narratives, but in a variable role-for example, as a necessary factor in their grandchildren's learning Punjabi, or as treating their half-English grandchildren differently from their fully Punjabi grandchildren. In one case Grandma lives opposite; but as her granddaughter and she have no common language, the granddaughter voiced a sense of closeness mixed with frustration.
Apparent is a tendency by the Sikh parents (as indeed among their Hindu and
Christian spouses) to accept secular UK cultural norms without difficulty. In one family the mother (from a Sikh family) voluntarily participated in a more actively Christian milieu as she attended the parish church (for both a spiritual and a pragmatic reason) whereas her husband (from a Christian family) did not. At the same time, unfamiliarity with Punjabi or English is in some extended families a barrier between members. Moreover, Sikh social norms, such as gender segregation at social functions, had damaged one marital relationship.
The young people accept having parents from different religious backgrounds and-in the case of the Christian-Sikh families-from visibly different ethnic communities as being how things are, rather than as being unusual or problematic. The researchers found a strong sense of a double inclusion in one family (where both parents were from the same Punjabi caste and the mother was an observant Mormon), and a sense of double marginalisation in another family. In this case the child, who had, as mentioned above, lamented being unable to communicate with her grandmother, also expressed regret. She was sad, simultaneously, both because she had turned down (she assumed, irrevocably) the chance to attend Punjabi classes and because she had not been christened). In the Sikh-Mormon family the principle of seva (service) was identified by the Mormon mother as a shared value. Moreover, she found that Mormon teaching on the importance of family reinforced, and was reinforced by, Punjabi/Sikh emphases.
Issues Arising for Future Researchers
From my experience during these four pieces of research some issues for future investigations in Europe arise, regarding both procedure and focus. What is more, amid the multitude of disciplinary approaches that are invoked I would urge researchers to engage with insights from the sociology of religion.
A Sociology of Religion Framework
Whatever their geographical setting, Sikhs (as people who are defined primarily by religion rather than by ethnicity) need to be contextualised in the wider sociology of religion:
for example, Hervieu-Léger suggests that there are societies of memory which change into societies of change, and that religion is a chain of memory. 54 Davies & Guest, Bishops, 129. ues), emotional (identity, or missing some aspect), cultural (including language, weddings), 'political' and 'aesthetic' (e.g. pilgrimage) . 55 My own studies suggest that the methodological questions which need to be followed up include whether future investigations would be better served by a combination of quantitative survey with the 'thick description' to which ethnographers aspire. Another question is: What will be the place, scope, and contribution of cyberethnography? Barbara Wintersgill 58 has recently demonstrated the potential of interview through email in her exploration of teenagers' understandings of 'spirituality' whereas the experience of Elisabeth
Arweck and myself has been of families' strong preference for face-to-face/personal encounter.
Those planning future studies need to balance a spatial conceptualisation of enquiries as cartographic (mapping a research terrain) or topographic (focusing more narrowly) with a temporal conceptualisation of synchronic or diachronic research. 59 Clearly, longitudinal study is called for if trends are to be charted.
As research becomes more consciously reflexive, a researcher's positionality (the next issue to be considered) spans both methodology and focus, as the interaction between researchers and the field is intrinsic to both. On this issue, while Bhopal 60 and others argue for commonality between the researcher and the researched, the researcher who is an insider (by gender, ethnicity, religion, etc.) to the community concerned must exer- UCL Press), 67-79. cise vigilance regarding potential 'observer blindness' and her/his hitherto unexamined assumptions. In designing the study and interpreting the data, one's position on the insider/outsider spectrum requires ongoing scrutiny and a recognition that differently positioned researchers will produce research that is different but (if they are reflexively alert) not 'better' or 'worse.' 61 The merits of reflexive teamwork, involving both relative 'insider' and relative 'outsider' (a Sikh and a non-Sikh, for example) deserve serious attention, as well as teamwork between researchers of different levels of experience. 
Focus for Enquiries
The focus of investigations is likely to continue to be on dynamics and processes, and these could include migration histories (the push and pull factors for once, twice, and 69 and the possibility for legally entering Italy to work in the circus. 70 Some commonalities may include the effect of 9/11 on local attitudes to recent Sikh migrants, or the effect of events in Punjab on the radicalisation or politicisation of some diaspora Sikhs, or revival/reinvention of 'tradition' such as bhangra. The latter two suggestions arise from recent UK media coverage-in particular two items, one on television and the other on radio. 71 The continental research will in turn provide new ideas and contexts for Sikh studies researchers in the UK.
Concluding Comment
Commitment to keeping abreast of current scholarship should not exclude attention to much earlier diagnoses and prognoses. In post 9/11 Europe Alan James' tentative forecast, based on his research nearly 40 years ago, merits revisiting:
One could even see Sikh youth 'outdoing' their parents in religious fanaticism: they might initiate a movement […] to revive or 'purify' the Sikh religion. Wearing of turbans could become an act of defiance not just against the hostile white community but against the more nervous or half-hearted Sikhs. 
